In this paper I will analyze and trace samples of a tribal dialect that thrived in medieval Islam and has survived into the modern period. It is a mixed language or para-language that takes the form of embedding a substitutive vocabulary into the grammatical structure of other languages and it has historically been spoken within communities of peripatetics and commercial nomads, or Gypsy 1 groups. In 10th-century Arabic sources produced in Būyid Iraq and Iran, non-speakers named this language lughat al-mukaddīn (the language of the beggars), another demonstration of an outsider's perspective. However, speakers of this language called it lughat Banī Sāsān (the language of the Sāsān clan) or lughat al-shaykh Sāsān (the language of the Master Sāsān). The language, in name and application, was not identified with a territory or an ethnicity, but rather with a peripatetic tribal group, the Banū Sāsān, whose members worked as beggars and entertainers. As early as the 13th century, speakers of this language referred to it as al-sīn and non-speakers named it lughat/lisān al-ghurabāʾ (the language of the Gypsies). Between the 13th and 15th centuries, Arabic and Persian writers composed texts explaining various Sāsānī words to their Arabicand Persian-speaking audiences. Texts also survive from this period with snippets of sīn prose and poetry.
Introduction
In common parlance the term "Gypsy" refers narrowly to a member of a traveling people who originate from India, speak Romani and traditionally live off sea-sonal work, itinerant trade and fortune-telling. The linguist Yaron Matras has proposed that the term is more precisely a double signifier. What he calls gypsy 1 denotes "communities of peripatetics or commercial nomads, irrespective of origin or language,"1 and gypsy 2, which is necessarily a subset of gypsy 1, captures the popular understanding of Gypsies who speak Romani, Asiatic Domari or Armenian Lomavren. Speakers of these languages refer to themselves as Roma, Dom and Lom, respectively. Evidence from specialists in comparative linguistics and genetics show that the European Roma and their Romani language originated in northwest India, specifically among the peoples known as the Ḍomba.2 In medieval Sanskrit sources the Ḍomba caste comprised segregated and enslaved outcasts who earned their livings as blacksmiths, entertainers and musicians. The exact timing of the migrations of the Roma, Dom and Lom is not known. While it is possible that they left at separate times, it is also possible that they left at the same time, separated and perhaps reconnected on their respective routes. The shared innovations and distinct developments give us a complex picture that suggests a complex scenario of migration. In any event, it appears that these migrants entered the Persian and Arabic territories no later than the 7th century.
Medieval Persian and Arabic narrative sources offer some details about the nature and timing of peripatetic migrations westward into Iraq and Iran, but the history of Gypsies -of all types -in medieval Islam remains largely uncertain. Several 19th-and early 20th-century orientalists hypothesized that the Jatt tribe of northwest India/Sind, who live today in Pakistan and whose language is Indo-Aryan, were the forerunners of the Roma and Dom.3 Geneticists have more recently presented evidence that rare genetic mutations are singularly prominent in populations of the Roma of Slovakia and the Jatt of Pakistan.4 Traditionally, they have worked as petty traders, craftsmen, fortune tellers, musicians, jugglers, snake-charmers and animal trainers. Byzantine and Arab authors confirm that the Ẓuṭṭ (the Arabic form of the tribal name Jatt) worked in lower Iraq and that the Sayābija of Sind had settled along the Persian Gulf coast. In the late 7th century the Umayyad caliph al-Muʿāwiya had 27,000 Ẓuṭṭ and Sayābija forcibly removed from the lower Tigris valley and transported to northern Syria to work.5 De Goeje claimed that the spread of proto-Roma, -Lom, and -Dom Gypsies can be traced to the forced migration of the Ẓuṭṭ, who then entered Anatolia and Armenia from Syria.6 In this paper I would like to add another dimension to his argument. gypsy 1 groups without Indian roots were circulating and forming in the early Islamic period. The visibility of diverse, mobile ethnic groups in this period is exemplified in al-Jāḥiẓ' (d. 868) biographical sketch of a Basran named Khālid b. Yazīd al-Mukaddī (the beggar). He earned his living as a kajār, beggar (mukaddī) and storyteller (qaṣṣ). The term kajār was written as ‫كحار‬ in the manuscript, but if pronounced kachār or kajār, it has resonances with the modern Arabic term ghajar, which is both an Egyptian term designating a gypsy and the name of a Gypsy tribe in Egypt that may have once spoken an Indo-Aryan language. Today, the Ghajar speak Arabic with much western Romani vocabulary.7 This Khālid b. Yazīd consorted with vagrants of al-Jabal (in eastern Iraq), robbers of al-Shām, the Zuṭṭ of the lower Iraq marshlands, Kurdish chiefs, Bedouins, the assassins of the Baṭṭ river (in Khūzistān), the robbers of al-Qufṣ (a mountain in Kirmān province), the butchers of al-Jazīra and outlaws from Qīqān (in Sind) and Qaṭris (in southern Iraq).8 As Bosworth has noted, "Ethnically, these beggars of the early Islamic period must have been a very mixed group from the start."9 The largest confederation of mendicants of the period, the Banū Sāsān, was likely a voluntary formation of people of various ethnicities and confessions, outcasts of various tribes and/or independent tribes of beggars.
Who Were the Banū Sāsān?
Although the figure of the wily beggar from the Banū Sāsān inspired generations of medieval Arabic and Turkish poets, prose writers and playwrights, the shape of this group, their origins and migrations are poorly understood. The identity of the Banū Sāsān has confounded researchers, who have mostly translated the name as "the sons of Sāsān" or "the children of Sāsān," which, while literally correct, does not convey their method of social organization.10 While banū can mean "sons" or "descendants," in most contexts it is translated as "clan" or "tribe." Most famously, the Prophet Muḥammad was born into Banū Hāshim, a subdivision of Qabīla Quraysh, or the Hāshim clan of the Quraysh tribe. The Banū Sāsān appropriated tribal categories to consolidate the identity of this ethnically diverse group and to give it legitimacy in a society where kinship ties were key social markers. If we consider the Banū Sāsān a tribal entity, rather than "the shadowy brotherhood of the medieval underworld"11 or simply "the name allotted to these bandits",12 then we begin to recognize that not only members of the Banū Sāsān, but also outsiders clearly employed tribal categories to describe this group.
Two 10th-century poets who identified as members of the Banū Sāsān wrote ethnographic poems about this patronage group. One of them, Abū Dulaf Misʿar b. Muhalhil al-Yanbūʿī al-Khazrajī (d. second half of the 10th century), was, to judge by his name, of Arabian origin. The Khazraj clan was a branch of the south Arabian Azd clan, and Yanbūʿ was a west Arabian port city. This Abū Dulaf composed a long poem whose narrator claims to be of "al-qawm al-bahālīl, banī l-ghurr, banī sāsān," which reads as a standard statement of tribal pedigree.13 Terminology related to tribes (qawm, āl, shaʿb, banū, qabīla, faṣīla, ʿimāra, baṭn, fakhidh, ʿashīra, etc.) is notoriously unstable, but we can roughly understand this passage to mean that the narrator belonged to the "people of the beggar chiefs," as bahālīl means "beggar chiefs" in the dialect of the Banū Sāsān. In turn, the bahālīl group is divided into the tribes of al-ghurr and sāsān, neither of which I have been able to trace in the sources. In this same poem the narrator identi-fied the beggars who use false tears to solicit charity as umarāʾ al-qawm, or the princes of the people.14 Individual members of the Banū Sāsān assume tribal identities and construct the collective as tribal.
The name of the second Sāsānī poet Abū l-Ḥasan ʿAqīl b. Muḥammad al-Aḥnaf al-ʿUkbarī (d. 964) indicates that he had a clubfoot (aḥnaf) and that he came from the Iraqi town of ʿUkbara. Al-Thaʿālibī referred to him as "the poet of the beggars,"15 and al-ʿUkbarī himself referred to the beggars of the Banū Sāsān as his family. "My brothers of the Banī Sāsān, people of shrewdness and good fortune, / Theirs is the land of Khurasan, and then Qāshān as far as India, / And as far as Byzantium and Zanj, and to Bulghār and Sind."16 He also named two nomadic groups as enemies of the Banū Sāsān: Arab Bedouins and the Kurds, implying that the Banū Sāsān were also nomads who competed with them for resources and prestige. Similarly, al-ʿUkbarī's delineation of the territory controlled by the Banū Sāsān is so large as to be meaningless, suggesting that he was probably aiming at what a 13th-century commentator expressed about them: "They have no ancestry; their only ties are to the earth."17 In the testimonies of both Abū Dulaf and al-ʿUkbarī, the language of tribal identity need not refer narrowly to blood ties or an ethnic identity. As Ira Lapidus has aptly shown for the premodern Middle East, the tribe was a social construct that could be based on "the agglomeration of diverse units, including individuals, clients, religious devotees, and fractions of clans as well as perhaps lineages and clans."18 The writings of both Abū Dulaf and al-ʿUkbarī were commissioned by an outsider, but we cannot discount the possibility that they were also addressed to insiders. These works may also have served to consolidate a group identity that was still crystallizing in this period.
Medieval Middle Eastern tribes were typically named for a historical or fictional personage, and tribe members claimed descent from him. The Prophet Muḥammad's clan, for instance, was named for his great-grandfather Hāshim. The Banū Sāsān was no different, as it was named for the ancestral leader, a certain Shaykh Sāsān. In the 8th century medieval outsiders identified this person as Sāsān, the son of the pre-Islamic Persian emperor Bahman b. Isfandiyār. When Sāsān was denied access to the throne, he abandoned court and took to a peripatetic existence, and his followers became known as the Banū Sāsān.19 By claiming a noble lineage, the Banū Sāsān strategically deployed genealogy to elevate their social status in a society where status depended on ancestry. Arnold Franklin has shown that medieval Jews, Berbers and Persians claimed similarly prestigious lineages as "a strategy that various populations utilized as they sought cultural legitimacy within the medieval Arab-Islamic world."20
Sources from medieval Sāsānī writers or their sympathetic contemporaries do not corroborate the specific Iranian origin of this story, though they do emphasize the royal and ancient nobility of Sāsān and their status as his descendants. Ṣafī al-Dīn al-Ḥillī (d. ca. 1350), also wrote a poem about the Banū Sāsān, whom he described as "heirs to King Sāsān." They claimed to have "linked [his] ancestry to the lineage of Sāsān."21 A character in Ibn Dāniyāl's shadow play about the Banū Sāsān states: "We are the Banū Sāsān, descended from kings who possessed golden ornaments."22 Clearly, they styled themselves as heirs to a prestigious and wealthy dynasty. The 13th-century Syrian al-Jawbarī wrote a book purporting to reveal to outsiders the secrets of his own tribe, the Banū Sāsān. In it he claimed that the loftiest group (ṭāʾifa / martaba) of the Banū Sāsān consisted of the preachers, and that Shaykh Sāsān had originally established this group.23 Other than these brief mentions, details about Shaykh Sāsān are thin. Modern scholars have struggled to make sense of his identity. Bosworth offered two summaries of Shaykh Sāsān, using mystical categories to place him: "One could describe Shaikh Sāsān as their patron saint, except that he has no sort of religious aura."24 In the other, Bosworth notes that a poet "is boasting of his claimed affiliation to the Shaikh of the beggars, just as the head of Ṣūfī orders traced the silsilas back to ʿAlī or to other supposed founders."25 This comparison with founders of Sufi orders, another type of brotherhood created out of affinity and not from blood ties, is rather apt. Other writers refer to Shaykh Sāsān as "legendary" or "mythical," but no one refers to him as the ancestral patronym, real or imagined, of a tribe.
Medieval Middle Eastern tribes also often had tribal dialects. To return to our early Islamic example, members of the Banū Quraysh spoke Qurayshī or Meccan Arabic. Similarly, members of the Banū Sāsān shared a dialect, which was called lughat al-shaykh Sāsān or lughat Banī Sāsān. Again, the dominant view of this group has been shaped by 19th-century Orientalist research that dismissed the language as a thieves' argot (Gaunersprache) or a beggars' slang (Rotwälsch).26 This view epitomizes the perspective of outsiders, and more recent research is starting to move beyond that characterization. Konrad Hirschler and Manuela Höglmeier consider the lughat Banī Sāsān to have been a sociolect, meaning a dialect associated with a particular social group, in this case a peripatetic tribe that subsists on begging and performance.27
In the 13th and 14th centuries the subdivisions of the Banū Sāsān were consistently named ṭawāʾif (sing. ṭāʾifa), which can be translated as "clans" or "subtribes," and medieval Arabic chronicles referred to the chief of the beggars as shaykh al-ṭawāʾif. In the 15th century, the term ṭarāʾiq (sing. ṭarīqa, lit. "path") is also used.28 Both terms are usually rendered 'orders' or 'guilds' because the divisions of the Banū Sāsān generally fell along professional lines. One ṭāʾifa specialized in astrology and another in animal training. The term ṭāʾifa also refers to an individual Sufi order or craft guild of the period. The Sāsānī idiom, like that of Sufis and professional guilds, derived from the language of tribal social organization. A Sufi order (ṭarīqa or ṭāʾifa) was typically named for its founding spiritual leader, and all of the members shared a spiritual genealogy leading back to this shaykh. Each local order was headed by a shaykh. The Banū Sāsān, Sufi orders and craft guilds created social solidarities independent of kinship ties, though they derived social legitimacy from the idiom of kinship.
Rather than constituting a mysterious, dysfunctional social group, the Banū Sāsān seem to have organized themselves in ways ordinary for the time. Viewed from this perspective, the Banū Sāsān lose some of their mystery, but one clearly sees that their social patterns are not deviant or even obscure. They actually accord with traditional tribal hierarchies in medieval Islam and behave as one would expect a commercial nomadic tribe to behave, that is, they share a common line of descent (from Shaykh Sāsān), have a recognized leader, reproduce their customs and trades generationally (begging, entertaining) and speak a tribal dialect (lughat al-shaykh Sāsān).
In this paper I will analyze and trace samples of this tribal dialect that thrived in medieval Islam and has survived into the modern period. It is a mixed language that takes the form of embedding a substitutive vocabulary into the grammatical structure of other languages and it has historically been spoken within communities of peripatetics and commercial nomads, or Gypsy 1 groups. In general, the lexicons of Gypsy 1 groups do not have independent grammars, as is also the case with Para-Romani languages such as Calò and Angloromani, which have Romani-derived lexicons embedded in Andalusian Spanish and English grammars, respectively.29 In the Middle East this phenomenon is observable in Loterāʾi, a mixed language that consists of special substitutive vocabulary inserted into local Iranian languages. This language is attested as early as the 10th century in Astarabad (known today as Gorgan, Iran) whose speakers were not identified by ethnicity or religious affiliation, and today is mostly spoken by Iranian Jews.30 The sīn lexicon survives today in the languages of peripatetics, dervishes and entertainers in the Maghreb, Egypt, Sudan, Tajikistan, Uzbekistan. In North Africa, some Ghawṣ dialects have sīn vocabulary; in northeast Africa the ancient mixed language is still known as sīn and sometimes as sīm; in Central Asia, the dialect of Abdal dili or abdoltili incorporates some sīn words. These particular dialects take the form of communicating in the dominant surrounding language with insertions of sīn vocabulary.
Būyid Iraq and Iran: Two Qaṣīdas
The earliest mention of the Banū Sāsān occurs in a work by the Persian author Ibn al-Muqaffaʿ (d. 756), so the terminus ante quem for tribal formation was 756. Two hundred years after this mention the Banū Sāsān rose to quick prominence in the literary circles of Būyid Iran. The Būyids, who themselves claimed descent from the Sasanian emperor Bahram Gōr, controlled most of Iraq, Iran, Jordan and Syria from 934 to 1062. They professed Shiʿism and presented themselves as the inheritors of the pre-Islamic Sasanian dynasty, which had been overthrown by the Muslims in 651. The Būyid ruler bore the Persian title Shahanshah (king of kings) and did not seek to usurp the caliphal title. Būyid metalworkers consciously reproduced figural and animal Sasanian motifs in their works, and it is in this milieu that the Banū Sāsān, a peripatetic tribal group, found welcome court patrons.
Tenth-century Būyid and ʿAbbāsid authors described them as speakers of a particular language, of which some vocabulary has been preserved in poetry by members and associates of the Banū Sāsān. While based in Rayy, the Būyid grand vizier al-Ṣāḥib b. ʿAbbād (d. 995) kept a circle of these poets close to him. Ibn ʿAbbād befriended a member of the Banū Sāsān -a man named al-Aqtaʿ whose hand had been amputated as punishment for stealing -and "learned from him the language of the beggars and the parlance of the persistent mendicants."31 Ibn ʿAbbād learned enough of the Sāsānī language to include Sāsānī words in his own poetry. A sample verse, with Sāsānī words in parentheses, reads: Don't hold yourself back from pleasures, if they present themselves; persist in them to the utmost, and don't bother about being blamed! Don't spit them out again when you have attained them, but spend the night with a beardless youth (shawzar), a wide-buttocked lad, a loved one, For wine (ṣamī) and copulation (matr), after indulgence with him -these are the really good things of life, so don't turn away from what is good! Set about indulgence in eating to the full, and in wine from a flowing bowl, for fortune mingles indifferently the good (taksīḥ) with the bad (tahzīb We know the meanings of these words because of the interlineal glosses in poems that al-Ṣāḥib had commissioned from two other Sāsānīs, al-Aḥnaf al-ʿUkbarī, whom he described as "the incomparable one of the Banū Sāsān in Baghdad at this present time"33 and Abū Dulaf al-Khazrajī. He specifically asked them to write poems about the Banū Sāsān. Both al-ʿUkbarī and Abū Dulaf produced qaṣīdas (polythematic poems with a single metre and rhyme-letter) describing their traditional professions and introducing vocabulary from the tribal language. Al-ʿUk-barī's qaṣīda was apparently written first. In it, he mentioned various trades practiced by members of the Banū Sāsān, including the beggar who feigns blindness (isṭīl), the peddler of amulets (man yanfidhu sirmāṭan), the astrologers, bloodletters, sellers of unguents and medicines, sufis who rambled about their asceticism and the beggar leaders of the "tribe of exile" (bahālīlu banī l-ghurba).34 Sometime after this, "Abū Dulaf presented the Ṣāḥib with a qaṣīda in which he imitated al-Aḥnaf al-ʿUkbarī's poem rhyming in dāl concerning this slang. In it, Abū Dulaf mentioned the beggars, and made people aware of their different subdivisions and their various practices."35 The narrator of Abū Dulaf's 196-verse qaṣīda is the author himself, who claimed membership in the Banū Sāsān (vv. 9-10) and proceeded to recount every deceptive practice employed by these people. The poem contains 238 words from the Sāsānī lexicon, many of which are also found in al-ʿUkbarī's poem, and they are all given explanatory glosses.
Bosworth's investigations of the Banū Sāsān lexicon show that much of this lexicon derived from several languages that suggest Persianate, Hellenistic, and Semitic influences and a late antique origin for the lexicon:
• Greek -isṭabl / iṣṭabl "mosque" < Greek stávlon "resting-place, stable" -qalaftūriyya "the form of a talisman not made from a matrix" < Greek phylaktērion "amulet"36 • Syriac -qamṭar / qimṭar "case for books and records" < Syriac qamṭriyā < Greek kamtra "case for books or papers" • Persian -tukhandiju "you laugh" < Persian khandagī "laughter" -jarrakha "to dance" < Persian charkh "wheel; circle of dancing dervishes" • Hebrew -ṣammā "to give wine to drink" < Hebrew ṣāmē' "to be thirsty" -kūsh "black slave" < Hebrew kush "Nubia" • Arabic -bahlūl "beggar leader" < early Arabic bahlūl "generous, noble" -ās "physician" < Arabic asā "to treat, cure" • Akkadian -shallafa "to destroy" < Akkadian šulputum "to ravage" -shann "two" < Akkadian šenā "two" -sikr "weir" < Akkadian sekēru "to block up, dam"37
Martin Schwartz has recently shown the Jewish Aramaic roots of several other terms.38
• Aramaic -maysarānī "beggar who pretends to have fought the infidel on the frontier" < Aramaic mēyṣar "border" -barkakk "person who extracts molars" < Aramaic associate bar + kakka "(molar) tooth" -kidh "penis" < Jewish Aramaic gīd "penis"39 -dammakha "to sleep in the cold" < Aramaic dmkh "to sleep"
In verse 83 Abū Dulaf explicitly counted Persian-and Aramaic-speaking members among the Banū Sāsān. Aramaic was a late antique Middle Eastern lingua franca until the collapse of the Achaemenid Empire in 330 BCE, at which moment Greek gained ascendancy. The Islamic conquests of the Middle East in the 7th century spread the Arabic language into areas where Aramaic, Syriac, Greek and Persian had until then been chiefly spoken. As such, the inclusion of terms from Akkadian, Persian, Arabic, Aramaic, and Greek (and one or two terms from Syriac) could signal the ancientness of the Banū Sāsān and early language contact with Byzantines and Sasanians.
In Abū Dulaf's 10th-century poem, lughat Banī Sāsān strikingly shows no influence from Turkic languages, though as we will see, by the 14th century, Turkish, Sogdian and Indic words had entered the lexicon. If this mixed language is an ancient one, one may speculate that the significant number of terms of obscure etymology, such as samqūn (boy), zaghmara (to be certain, convinced), and muljam (cat), ultimately derive from an extinct or unrecorded parent language.
Būyid Iran and ʿAbbāsid Iraq: Maqāmāt
The Banū Sāsān was a common literary trope in Arabic literature from the 10th to the 15th centuries. The theme of the eloquent, wily, peripatetic beggar inspired a new genre of Arabic literature, the maqāma. Badīʿ al-Zamān al-Hamadhānī (d. 1008), a poor peripatetic whose name literally means "the innovator of the age from Hamadhān," is credited with founding this literary genre. He met Abū Dulaf in Rayy, most likely at al-Ṣāḥib b. ʿAbbād's literary salons and seems to have derived inspiration from the work being produced there. In his personal letters, al-Hamadhānī referred to his 52-episode work as Maqāmāt al-kudya (Episodes of Begging) or Maqāmāt al-Iskandarī, but in all likelihood, al-Hamadhānī never compiled his own maqāmāt in a definitive written collection.40 In any case, his title Maqāmāt al-Iskandarī refers to the anti-hero Abū l-Fatḥ al-Iskandarī, who is dressed as a beggar and moved from town to town tricking unsuspecting audiences out of their money. In only one episode, the 19th, entitled Al-Maqāmat al-sāsāniyya is al-Iskandarī depicted as a member of the Banū Sāsān. While in Damascus the narrator sees outside of his door "a troop (katība) from the Banī Sāsān. They had muffled up their faces, and besmeared their clothes with red ochre while each of them had tucked under his armpit a stone with which he beat his breast. Among them was their chief (zaʿīm), who was reciting, they alternating with him."41 The leader of this Sāsānī troop is al-Iskandarī.
Al-Hamadhānī's most famous imitator was the ʿAbbāsid Basran official al-Ḥarīrī (d. 1122), whose 50 maqāmāt spawned countless commentaries, entered the canon of Arabic literature and inspired some of the most treasured specimens of medieval Arabic book arts. The window for medieval Arabic illustrated books was short, lasting only from the 12th to the 14th centuries, but the 13th-and 14th-century illustrated manuscripts of al-Ḥarīrī's Maqāmāt assume an outsized importance in scholarly literature on medieval Arabic book arts and are frequently used as typical scenes of everyday life in medieval Islamdom. The 50 maqāmāt are structured as brief encounters between the narrator al-Ḥārith b. Ḥammām and the anti-hero Abū Zayd al-Sarūjī, who identifies as a member of the Āl Sāsān and makes his living through swindles and begging, sometimes employing his son in his tricks.42 Our anti-hero Abū Zayd is introduced in the first maqāma as "the light of al-ghurabāʾ, the crown of the littérateurs," where al-ghurabāʾ is synonymous with Banū Sāsān.43 A 13th-century commentary on the 49th maqāma explains that "Sāsān is the shaykh of the beggars and of the ghurabāʾ, who are Banū l-Ghabrāʾ. Al-ghabrāʾ is the Earth, and they are called Banū al-Ghabrāʾ because some of them belong to the Earth and the air, roaming through lands. They have no ancestry; their only ties are to the Earth. It is said that they called that because of their ties to the dust of the Earth."44 The interchangeability of al-ghurabāʾ (lit., "strangers") and Banū Sāsān represents, as we shall see, a significant shift in nomenclature that has broad implications for tracing the history of this tribe into the early modern era.45 The term ghurabāʾ, in spite of its broad meaning, functioned as a new ethnonym that denoted Gypsies broadly, of any origin or language group. Medieval Arabic chroniclers referred to the ghurabāʾ as a distinct social group; urban quarters, such as Damascus's ḥārat al-ghurabāʾ (The Gypsy Quarter) and Aleppo's Turbat al-ghurabāʾ (Tomb of the Gypsies) were named for them; and they may have utilized separate burial grounds. Al-Ḥarīrī played with his audience's expectations for a story about a Sāsānī. Abū Zayd al-Sarūjī practices astrology (maqāma 29) and cupping (maqāma 47). He may also have emphasized to a knowledgeable audience that father and son belonged to the Banū Sāsān by referring to the son as a jawdhar ʿalayhi shawdhar, or a young gazelle wearing a short cloak. Shawdhar is a Persian term for "a short woman's cloak," and the Sāsānī term for beardless youth (Arabic, amrad)."46 The occurrence in Arabic literature of the word shawdhar is so rare that it would have registered doubly for an audience. As far as I know, it is only elsewhere attested in the poems of al-Ṣāḥib b. ʿAbbād and Abū Dulaf, where the shawdhar/shawzar serves as an object of sexual desire for an adult male. 47 The maqāma prototype of the pious narrator-hero and the Sāsānī anti-hero have been faithfully reproduced over the years, some of them even utilizing Sāsānī language. Maurice Pomerantz has identified two Sāsānī words -khushnī .) The aṣḥāb al-sīn must have been astrologers. AlZarkhūrī confirms that within the ranks of the Banū Sāsān the aṣḥāb al-kāf were alchemists (al-kīmāwiyyūn) and the aṣḥāb al-mīm were treasure-hunters (al-muṭālibiyūn). See al-Zarkhūrī, Zahr al-basātīn, fol. 86.
As for revealing the secrets of the astrologers, they have a form of communication that they call al-sīn. It is a manner of verbal expression (wa-huwa l-balāgh alladhī yatakallamūna bihi) that only they and their ilk can understand. I understand it, and in it, one can say: ‫سمقوني‬ ‫كدى‬ ‫فيه‬ ‫للبركوش‬ ‫ا‬ ‫سعّ‬ ‫صهوتي‬ ‫في‬ ‫يرتد‬ ‫الطلموت‬ ‫في‬ ‫ودمخ‬ ]…[ ‫شن‬ ‫ومطي‬ ‫فرحات‬ ‫سيني‬ ‫في‬ ‫ابهله‬ ‫ما‬ ‫ببهت‬ ‫.كسحاب‬ They express many things -countless and unlimited things! -in al-sīn. They hold literary gatherings not for kings, as well as strange large gatherings (awqāt ʿajība). And if there were no fear of making this book too long, I would recount innumerable anecdotes. They are known among the various subtribes (bayn al-ṭawāʾif) as al-ghurabāʾ. This is an amazing language (hiya lugha ʿajība). I know that they call themselves ghurabāʾ because they produce wonders (gharāʾib) of all sorts that amaze others.54
In al-Jawbarī's account only the astrologers of the Banū Sāsān and their friends speak sīn, and these astrologers are known as ghurabāʾ. While I can only speculate as to why al-Jawbarī limits the language and the name ghurabāʾ to the astrologers, it is clear that his sīn sample is the same as the lughat Banī Sāsān preserved in the qaṣīdas of both al-ʿUkbarī and Abū Dulaf. The grammar and syntax are Arabic, as are the prepositions (bi, fī) and the negative particle (mā). The pronominal suffix -hu is also Arabic. 
Sīm and Sīn
In 1856, Captain Newbold published vocabulary samples from three Gypsy tribes in Egypt: the Ḥalab, the Ghajar an Nawar. All of them can speak Egyptian Arabic, but they also speak tribal languages. The Ḥalab speak a para-language that they call sīm, and it is Arabic with much sīn vocabulary. The Ghajar include sīn and same way that it did in 13th-century literary prose. The sīm/sīn lexicon is embedded in an Arabic grammatical structure, as one sees in the following sentence.
Sīm: badahtu qabalan li-rashfat al-sūg sawwagtu bi-arbiʿ ibārīm wa-rakhkhaytu maʾaḥlī bi-ibrīmayn. Egyptian Arabic: raḥtu qabalan li-qahwat al-ḥashīsh ḥashishtu bi-arbiʿat qurūsh wa-akaltu ḥilw bi-qurushayn.
English: Before that, I went to the coffeehouse, where I smoked marijuana that cost four coins and ate a sweet that cost two.
The sīm and Egyptian Arabic samples share adverbs, prepositions, and verbal forms, whereas they diverge at the vocabulary. In spite of Kahle's work with medieval shadow plays, including an edition of Ibn Dāniyāl's trilogy, he made no strong arguments about the connectedness of the Banū Sāsān to the early 20th-century shadow play artists' speech. Still, in some of his later work he showed further occurrences of this language in shadow theatre. In the 17th-century shadow play Liʿb al-manār (The Lighthouse Play) by Dāʾūd al-Manāwī, one of the characters cries out, "elmeḥázz rabaṣ!", which one of the editors' informants identified as sīm.66 Elmeḥázz means "one who strangles," and rabaṣ is someone who is on the lookout, and the editors translated it as "Der Arbeitsgeber ist zu uns gekommen." If sīm existed among shadow play artists of the 13th, 17th and 20th centuries, there is no reason to imagine that it did not exist in the intervening centuries for which we do not have direct evidence. Hopefully, future studies of shadow plays will offer more historical data on this mixed language.
When Rowson compared his own word-lists with that of Kahle, he found a significant enough convergence to conclude that the shadow play sīm was simply the sīm of entertainers.67 In the late 1980's Dwight Reynolds lived among oral poets in the lower Delta village of al-Bakātūsh. These poets identified themselves as Ḥalab, but their fellow villagers referred to them as Ghajar. Reynolds identified three main components of their language: Arabic, onomatopoetic vocabulary and Ḥalabi words like lamgūn (boy) and konta (village). However, the lone onomatopoetic word he cited -taftūfa (cigarette) -may be related to taftafa (Ar., 'to spit out') or may even derive from the Domari term for tobacco, dīf.68 ʿAlī ʿĪsā devoted a chapter in his 1988 book on "secret languages" to lughat al-ʿawālim, or the language of entertainers. Many of the vocabulary words cited are sīn. Female dancers are known as kūdyānah, which likely derive from kudda (pl. kidād), defined in Abū Dulaf's poem as "woman" or "wife."69 Rāqiṣah bahīlah means "a skillful female dancer." Bahīl signifies "beautiful" in the medieval and modern sīns.70 ʿĪsā translates kūdyānah shalaf as "tired female dancer," but we know that shalaf in medieval and modern sīns means "ugly."71
Between 1988 and 1990 Karin van Nieuwkerk conducted anthropological fieldwork among entertainers in Egypt, noting specifically that the sīms of entertainers in Alexandria, Tanta and Cairo were mutually intelligible.72 In her book she acknowledged that the entertainers' sīm had ten words in common with the Ḥalab words that Littmann recorded, but she does not investigate this convergence.73 Van Nieuwkerk, for instance, noted that Cairene female performers considered it a bad omen to eat sunflower seeds (libb in Egyptian Arabic) on stage, and one woman who broke protocol was teased as "Sayyida the libb-eater." Van Nieuwkerk tied this behavior to a food taboo among entertainers. However, the embarrassment is probably related to one of the Ḥalabi words for 'penis'-lib, and thus the suggestion of fellating penises before an audience.74
The Sāsānī vocabulary has not only survived among the Ḥalab and urban Egyptian entertainers, but also among Central Asian entertainers and Gypsies. Anna Troitskaya compared these Persianate Sāsānī terms to two modern dialects: 1) abdoltili (literally, "language of itinerants") spoken by Central Asian artists, musicians, qalandars, dervishes and 2) to arabcha, the language of the Lyuli peripatetics of Tajikistan and Uzbekistan. She found that nearly half of the arabcha vocabulary derived from abdoltili, which in turn has links with the language of the Banū Sāsān.77 She found that Abū Dulaf's lexicon matched the words in the Ketāb-e sāsīān for buttocks (hurra), warrior for the faith (maysar), work (hādūr), lazy (tanbal), and deaf (barkūsh). Furthermore, Abū Dulaf used the word mashmūl to mean "loaf of bread," and in the Persian manuscript and in modern abdoltili and arabcha, mashmūl signifies "pilaf," which suggests that this word applied to staple grains. in Central Asia, those of the dervishes and gypsies of eastern Persia, and that of the Abdāls of eastern Turkestan."81
In Persian, too, sāsī and sāsānī mean "beggar" and have since at least the 11th century, when the words derived from the Banū Sāsān.82 In contemporary Maghrebi Arabic, the term sāsī means "beggar."83 The westward movement of the term sāsī was definitely accompanied by migrations of sīn-speakers, seeing as some contemporary North African dialects also feature sīn vocabulary. In the mid20th century the French ethnographer Jean Lapanne-Joinville recorded key terms of a Moroccan dialect called Ghawṣ that, unrecognized by him, included the Sāsānī words for woman (lkudda), man (lḫedd or lkudi), foot/leg (medrāžāt), bread (šmūl), money (meṭṭūṭ), and to speak (iqžem).84 This last term is particularly suggestive, because the triliteral root q-j-m does not appear in classical Arabic lexicons,85 and we know that the Sāsānī term qajmānī means "my sayings." In a 19th-century Algerian dictionary the infinitive qajama is defined as "dire, parler, causer,"86 and in Tunisia today qajmi signifies "notional and structured codes."87
Further studies of the dialects of North African peripatetics will shed more light on the depth and scope of language contact between Sāsānī and other nomadic groups. So far, I have only found mention that among the peripatetic Beni Addes tribe of Algeria, techmel means "you eat," though this absence of data may be due to lack of available language documentation.88 Still, one can reasonably assume that the Ghawṣ-speaking population in Morocco and the Banū Sāsān were drawn together through similar lifestyles. From Marrakech to Casablanca, Lapanne-Joinville found that Ghawṣ was spoken by itinerant male and female singers, prostitutes and vagrants, but in ʿAbda and Safi no one understood this language. His main informants were residents of Casablanca and members of the Awlād Bū ʿAzīz tribe, who lived approximately 20 kilometers south of the coastal city of El Jadida.89
Is it sheer coincidence that this para-language -alternatively called sīm, sīn or lughat Banī Sāsān -and its vocabulary have historically been reproduced in communities of peripatetics and entertainers? Or is it possible that we can begin to trace the formation and migrations of a Gypsy linguistic community through this ancient language?
Mamlūk Cairo: Shadow Theatre the Tatar or Mongol Sayf al-Dīn al-Salār arrived in Cairo with a group of Mamlūks, and he was promptly given a prestigious appointment in the Mamlūk army.91 This same Sayf al-Dīn became Ibn Dāniyāl's patron for a time, and the two being forced migrants, likely found much in common.
In this new metropolis, Ibn Dāniyāl plied various trades. He practiced eye medicine at the Bāb al-Futūḥ, the portal between the the Ḥusayniyya neighborhood and the interior of the walled city. He also wrote poetry, prose and a shadow play trilogy named Ṭayf al-khayāl. The manuscripts of these plays are the earliest scripts we have of this genre, but from these we see "that the shadow theatre, as seen in Ibn Dāniyāl's work, was a gradual development from the Arabic maqāma form."92 The prologue of the second play, ʿAjīb wa-Gharīb reads in part:
In the name of Allah, the Merciful, the Compassionate. Nothing occurs without Allah. This is the second shadow play of Ṭayf al-khayāl, and it is the shadow play of ʿAjīb wa-Gharīb. It includes the ways of the fraudulent ghurabāʾ. I have already answered your questions about whether the master is charming and the coarse speak sweetly, so that you do not think that I am concerned with uninteresting/lazy literature. … This shadow play includes the ways of the fraudulent ghurabāʾ who are well versed in the language and methods of Shaykh Sasan.93
The narrator himself is named Gharīb, and as his name suggests, he represents the archetypal member of the Banū Sāsān, who will introduce the audience to his brethren, the fraudulent ghurabāʾ who speak lughat al-shaykh Sāsān. I am unable to reconstruct most of the sīn words in the first three verses, but I would provisionally translate the last verse as "The man saw the boys begging, but the clever thief did not even give them coins." Even without a full clarification of the text, one can make some syntactical observations. As in al-Jawbarī, sīn prose consists of classical Arabic syntax (verb-subject-prepositional phrase), the definite article al-, and the use of the Arabic particles wa-and bi-. A verb is even conjugated in the masculine third-person present-tense form, in the manner of Arabic. This poem again demonstrates that sīn is a para-language, a lexicon embedded in the grammar of another language. Previous editors and translators have tackled this poem, the difficulties of which stem from the manuscript variants. One must imagine that Arabic scribes were not familiar with sīn, so approximated some of the words. Jacob acknowledged that this poem was written in the language of al-Shaykh Sāsān, so instead of attempting a translation, he edited the Sāsānī portions, indicating all of the manuscript variants.98 Later translators have not been so circumspect. Khawam produced a French translation of these verses that, like his translation of al-Jawbarī's sīn text, must be completely contrived.99 Francesca Corrao claims that Jacob's edition "non ha senso", perhaps not realizing that he had identified it as a non-Arabic passage. She proceeds to recombine the manuscript variants to arrive at Persian or Arabic words that would fit the context. So, for instance, in the second hemistich, she reads al-zakādajī as al-razkādiḥ, which is the Persian word for "wrangler," a dramatic move that requires the insertion of a consonant and the removal of the final letter. Her final translation produced a list of professional types.100 Similarly, Mahfouz and Carlson considered the language 97 MS A reads wa'l-samāqīn ("and the boys"), but Jacob leaves out the conjunction wa ("and"). Because none of the other manuscripts include this conjunction and the syntax is more standard without it, I also leave it out here. 98 Jacob, "Ein ägyptischer Jahrmarkt," 7-8. the main figure is named Kaçal Pahlavān (Bald Athlete), and in Turkestan it is Palvan Kaçal. The Persian word pahlavān means "athlete" or "gymnast," referring perhaps to the traditional Gypsy trade of acrobatism and rope dancing. The Gypsy Bahlawān tribe in Egypt still bears this name. In the Turkish shadow play tradition known as Karagöz, each play has two main characters: Karagöz, the Gypsy blacksmith, and Hacivat, the principled Turk. The Greek shadow theatre tradition derives from the Turkish one. The similarities between Ibn Dāniyāl's Gharīb and the figure of Karagöz are unmistakable, both being Gypsies far from their homelands, performing work on the margins of society.106 Notice must equally be made of the consistent use of a narrator and a Gypsy protagonist, who act as moral foils to each other, not only in ʿAjīb wa-Gharīb, but in nearly all of the Banū Sāsān-related maqāmāt. Furthermore, the Gypsy character in Arabic works always has a connection to ghurabāʾ or gharīb. Recall that al-Ḥarīrī's Abū Zayd al-Sarūjī is "the light of the ghurabāʾ."107 Al-Ḥarīrī's work inspired the Andalusian Ibn al-Ashtarkūwī (d. 1143) to write his own maqāma featuring the narrator Abū Ghamr al-Sāʾib b. Tammām and the hero Abū Ḥabīb al-Sadūsī, who has two sons, Ḥabīb and Gharīb. Ibn Dāniyāl abandoned innuendo and outright named his protagonist Gharīb, who closes the play by repeating the words: gharībun gharībun gharībun gharīb.
A Qaṣīda in Artuqid Mardin
The third known qaṣīda about the Banū Sāsān, following those by al-ʿUkbarī and Abū Dulaf, came from an itinerant Shiʿi Iraqi peddler named Ṣafī al-Dīn ʿAbd al-ʿAzīz b. Saraya al-Ḥillī (d. 1350) who found literary patronage at the Artuqid court of Mardin in southern Anatolia. While not a member of this tribe, al-Ḥillī, in the prologue to his poem, claimed that "one of his friends asked him to compile for him the language of the ghurabāʾ (lughat al-ghurabāʾ), their professional arts and wiles."108 He pledged to elucidate in his 75-verse poem, for the benefit of outsiders, their "esoteric knowledge, their activities, their special practices and their stratagems," while also explaining the meaning of 277 words in their language (ajʿalu alfāẓahā bi-lughatihim).109 Like the earlier works examined in this paper, it is a poetic ethnography and didactic exercise, intended to teach the uninitiated about ghurabāʾ vocabulary and lifestyle.
Certain linguistic developments become apparent in this later work, most significantly the inclusion of Turkic, Sogdian and Indic lexemes. In verses 6 and 65, al-Ḥillī introduced the term kazākī, which was glossed as "governors and princes." Bosworth related this term to the Turkish gezek, which means "guard or watchman."110 At the time of al-Ḥillī's writing, most of the Middle East was ruled by Turkic-speaking peoples, like the Mamlūks, the Artuqids and the Seljuks. The sīn term for village "qantah" probably derived the Sogdian word for village "kanθ."111
At least one Indic term appears in this 14th-century poem: habatrā "cold wind" (v. 9) < Hindi havadar "windy." Another new development in this qaṣīda is the inclusion of prepositions and conjunctions, such as hafī 'in', t.r.thā "until," s.d.l "upon, by," and l.b.y.ṣām "up to, up to where."
Ghurabāʾ as an Ethnonym
The phrase "Banū Sāsān" does not appear anywhere in al-Ḥillī's poem; the author only refers to this group as ghurabāʾ, their factions as ṭawāʾif al-ghurabāʾ, and to their language as lughat al-ghurabāʾ.112 Still, the language he describes is the same as lughat Banī Sāsān. The author's naming of his qaṣīda held for many centuries, as we have a 16th-century manuscript of this poem (Vatican Library MS 583.5) that is entitled Qaṣīda fī lughat al-ghurabāʾ wa-funūnihim wa-ḥiyalihim (A qaṣīda on the language of the ghurabāʾ, their arts and their wiles). It was only in the 20th century that Bosworth, seeking to connect Abū Dulaf's qaṣīda to Ṣafī al-Dīn's, referred to them together as qaṣāʾid sāsāniyya. In his editions of the poems, he did not include their respective titles, and this omission has led to such The term ghurabāʾ came to designate more than just Banū Sāsān in the medieval and early modern periods, as it became the classical Arabic umbrella term for Gypsy-like peoples, who were viewed wrongly as a unified cultural-linguistic group.115 Because ghurabāʾ literally means "strangers," "foreigners" or "queers," modern scholars have understandably translated it as such, but often with a coda about how the translation registers as "curious" in the given context.116 In this way the history of the term ghurabāʾ parallels that of the English word "queer," which entered the English language in the 16th century, but came to signify in the 20th century a person whose sexual habits or identity lay outside of the Europe- I am arguing that when the Banū Sāsān renamed themselves al-ghurabāʾ around the early 13th century, they had created a new autonym that is crucial for understanding the medieval history of Gypsy group formation in the Middle East. The ghurabāʾ spoke sīn, so historians now have an ethnonym (ghurabāʾ) and a para-language (sīn) as entry points to the history of these marginalized people, their migrations and their interactions in broader society. This new information should offer a more complex view of medieval Middle Eastern demographics. Historically, the Banū Sāsān had been ethnically and religiously mixed, counting among its ranks the Zuṭṭ (whom de Goeje considered the forerunners of the Domari Gypsies), Persians, Aramaic-speakers, Jews, and Nubians. All of its members shared a certain status as social outcasts.
The recognition of ghurabāʾ as the classical Arabic term for Gypsies also helps connect the history of European Roma and Middle Eastern Domari to their medieval pasts in Arab and Persian lands. Not all Roma have left the Middle East. As mentioned earlier, the Zargari of Iran still speak Romani today. And those Roma who migrated to Europe show Arabic and Persian influences in their dialects. Several Romani dialects in Italy, for instance, contain Arabic and Persian vocabulary, but they are often overlooked by Roma linguists, who may not have background in Arabic or Persian. The Sinti of Tre Venezie say térso "deaf" (< Arabic aṭrash "deaf"), hángari "soot" (< Persian ahangar "smith"), and xal "tumor, cancer" (< Arabic khāl "mole"). In the Roma Vlach dialects of Italy, the word fílo "ivory" probably derives from the Arabic term for elephant, fīl. The Calabrese Roma also use bustan (< Arabic bustān "fruit garden") to mean "fruit garden. 
Late 16th-Century Ottoman Aleppo: Private Journal
In many instances, historians can read "Gypsies" where reading "foreigners" makes little sense. For example, a heretofore unexamined Arabic manuscript indicates that the ghurabāʾ formed a linguistic community in early Ottoman Syria. The manuscript itself is the notebook of a silk weaver named Kamāl al-Dīn, who penned a description of a street musician in Aleppo in early 998/1589: I saw an easterner (mashriqī) singing in seven languages with his tambourine in his hand. First, he sang in Arabic, then in Turkish, then in Farsi, then in Kurdish, then in Gorani, then in the language of the Gypsies [bi-lisān al-ghurabāʾ], then in Hindi. I saw Indians performing in various languages with a dancing boy. They were playing a long-necked stringed instrument (ṭanbūr), a tambourine, and a vertical flute (māṣūl). Two copper bowls were in the hand of the boy as they moved around making music until the end, which was just like their Kamāl al-Dīn classified lisān al-ghurabāʾ as one of seven specific languages that he had heard, so it would be illogical to translate this phrase as "the language of the foreigners." He also referred to the singer vaguely as an easterner, though his performance reminds him of Indians who had also performed in multiple languages. With the evidence before us, this lisān al-ghurabāʾ could be the lughat al-ghurabāʾ linked to the Banū Sāsān, or it could refer to an Indo-Aryan Gypsy language, like Domari. The order of the seven languages sung moves from the most familiar to the most remote. Arabic was the local language in Aleppo. The Ottoman overlords spoke Turkish. Persian was the language of the empire's Safavid rivals. In the 16th century Kurdish and Gorani were spoken in Iran, and Hindi is, of course, an Indian language. If we understand the language order as moving roughly eastward from Aleppo, then it would place the origins of the ghurabāʾ language in Central Asia or India. Because the origins of the Sāsānī language are obscure, even this geographical localization does not allow me to assert that this language is meant. In this respect, the Arabic and English terms ghurabāʾ and "Gypsies" are similarly imprecise, as they could refer to various or even a single Gypsy clan and tribe.
Conclusion: Literary and Historical Implications
Throughout this paper I have made various arguments related to a particular language strand that spans the 10th century to the contemporary era, and I would like to summarize those interventions here: 1. The Banū Sāsān were a multi-ethnic, multi-confessional nomadic group.
They consciously styled themselves as a tribal nation, with an eponymous founder, sub-tribes organized by profession, local shaykhs and a tribal para-language called sīn. Sīn vocabulary is of mixed etymology, notably Arabic, Persian, Aramaic, Syriac and Greek. There are also many words of unknown etymology. 2. By the 13th century the term al-ghurabāʾ had become synonymous with the Banū Sāsān conglomeration.
3. Al-ghurabāʾ was the classical Arabic term for Gypsies, which encompassed tribes from at least three distinct language groups: Indo-Aryan, Persian and sīn. Even today, Gypsies divide themselves along these linguistic lines. In Egypt, for instance, there are still three main Gypsy language groups: the Ghajar speak Arabic with a strong Indo-Aryan vocabulary, the Nawar speak a mixed language of Arabic with a significant Persian substrate, and the Ḥalab speak a specially morphologized Arabic with sīn vocabulary. 4. The sīn para-language of the medieval ghurabāʾ has survived today in the dialects of peripatetics and entertainers in Algeria, Morocco, Egypt, Sudan, Uzbekistan, Tajikistan and China.
I have traced references to and analyzed samples of sīn through medieval and early modern Arabic and Persian sources, while also documenting some of the internal mutations and geographic dispersions of the social groups that spoke this mixed language. khuldiyīn, the beggars and the clever thieves."126 According to al-Thaʿālibī, the khuldiyya were a group of beggars and members of the Banū Sāsān (mukaddūn and sāsāniyyūn),127 and the name may also relate to the prisoners of the Khuld palace in Baghdad or residents of the Khuld quarter of the city. Al-Ṣafadī (d. 1363), writing three centuries later, explained Ibn Ḥajjāj's methods for learning these languages:
What aided me in my style is that my father had sold plots [of land] connected to his houses. The people who bought them divided them and built lodges in which they housed beggars, the lowly ghurabāʾ, handicapped beggars [askanūhā al-shaḥḥādhīn wa'l-ghurabāʾ al-sufl wa-dhawī al-ʿāhāt al-mukaddīn], every rascal and homeless from the Khuld [a district of Baghdad] and loud and foulmouthed ones. I used to hear their men and women, especially in summer nights, cursing back and forth on the roofs. I had a blank paper and a box with writing utensils and I used to write down what I heard. When I encountered what I did not understand, I wrote it down the way I heard it and the next day would summon the person from which I heard it. I could recognize their languages [anā ʿārif bi-lughātihim], because they were my neighbors. So I used to ask him about the explanation and would write it. I remained [like] the Aṣmaʿī of that area for a time. 128 Al-Ṣafadī likened Ibn Ḥajjāj to al-Aṣmaʿī (d. ca. 828), the Basran grammarian and linguist, who not only recorded observations about the Arabic language, but also about the Ẓuṭṭ languages, which he described as having "the sound of small grasshoppers, jumping in the bushes of the ʿarfaj plant."129 Ibn Ḥajjāj was similarly interested in minority languages, and he spent his nights eavesdropping on his neighbors in an attempt to catalogue some of them. In at least one poem, Ibn Ḥajjāj included two lines of obscene Aramaic, so we can presume that he learned those lines from his neighbors.130 But what else do we know about these neighbors? Al-Ṣafadī described a portion of them as ghurabāʾ, essentially employing 14th-century language to capture a 10th-century phenomenon. As we have seen, the term ghurabāʾ referred to the Banū Sāsān at the time of al-Ṣafadī's writing, and Gypsies and their modes of begging were major themes in popular literature.
Moreover, Gypsies certainly would have figured among groups of disenfranchised people who spoke different dialects or languages.131
Studies of Arabic, Persian and Turkic dialectology, both historical and contemporary, will shed more light on the history and patterns of this ghurabāʾ para-language and its community of speakers. Methodologically, researchers may be on firmer ground with historical linguistic analyses, rather than through investigations of social categories, as the naming of ethnic groups was unstable across time and space or was too vague (e. g. aswad, turk, ʿajam). Poets and grammarians, who had vested personal and professional interests in language, may have transcribed additional samples of these minority languages in their works. Literary genres like shadow plays, which have been historically associated with the ghurabāʾ, may also contain snippets of sīn. Lastly, more extensive documentation of the languages of peripatetic groups will allow firmer conclusions about the historical migrations of the ghurabāʾ. 
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